Because this difference is a serious one, the concept of trans formation as used in this study will be divided into two subordi nate concepts, namely, form and substance. An attempt will be made to verify the two hypotheses in terms of these two subordi nate concepts. The first is transformation as change in form-the horizontal axis in Figure 1 .The second is transformation as change in substance-the vertical axis in Figure 1 . Of these two， it is likely that transformation having to do with change in form is almost inevitable for Christianity as accepted in Japanese rural society.
This brings us to the question of whether the religious faith of our respondents， members of the Fukuda Anglican Episcopal Church, has remained at the level of change in form, or whether it has gone on to the level of change of substance. In accordance with concrete data to be presented, this question will be pursued in the sections that follow.
In order to substantiate these hypotheses, it is desirable that the object of investigation satisfy the following requirem ents: (1) it should be a church located in a rural society where the tradi tional religions have comparatively deep roots, (2) it should be a church with a fairly long history (at least two generations of fifty years) since the time of its founding, (3) church members and other members of this rural society are not to differ greatly with respect to occupation or social status, and (4) it is to be a church that, in consequence of the foregoing, is to a certain extent wellrooted in this rural society.
As will be indicated below, Fukuda Anglican Episcopal Church satisfies all these requirements,4 and hence may be taken as an Note: The asterisk (*) identifies a figure that has been adjusted in order to make the total percentage equal 100.0. It has the same significance in the The process whereby Christianity was adopted in the community is represented in Figure 2 Broadening Stages in the Adoption of Christianity Table 4 gives a breakdown by age and sex of the people bap tized in 1887. Overall, the males slightly outnumber the females, and half of the total is made up of males and females under age 30-though 2 of the 32 people are in their 70s. The core of the group is comprised of young men, but rather than being heads of households, these young men tend to be the eldest sons of house hold heads. In other villages and rural towns during the Meiji period , the general rule was that "the household head, or he and his wife， became church members, and only then did other family members accept the faith" (Morioka, ed" 1959，p. 61 ).
But in the village of Shimo Fukuda it was generally the household headT s eldest son, or this son and his wife, who first joined the Church, after which their children and his parents accepted the faith. Following the establishment of the church, the A and B dozoku, which Table 3 shows as the ones with the largest holdings, formed a combination that permitted Christianity a certain degree of stability as it extended its influence within the community.
The factors that assisted Christianity's indigenization in Shimo Fukuda can be identified, then, as the following items： (1 ) 
THE C O N T E M P O R A R Y C H U R C H
This section will consider data essential to pursuing the ques tion of substantive change in Christianity that will be taken up in the next section.
In the Taisho Table 9 gives the percentage of Christian households in each kumu The general characteristics shown in Tables 8 and 9 are essentially the same as those that existed at the time the church was founded. Tables,   the results shown in Table 10 could have been deduced from Table   8 , but those of Table 11 could not, for the people with nando roles are chosen not only from the households constituting a dozoku, but also from neighboring households,20 In addition, dozoku contacts are reciprocal, but nando-role relationships are not. Today, however, the households belonging to these two groups do not exhibit any conspicuous disparities either in occupation or in social status. Christian households ordinarily receive infant baptism soon after birth, and they receive confirmation when they become middle school or high school students. Table 14 shows, for the total number of church members, the percentage of those who received baptism as infants and the percentage of those who received baptism as adults. Attention is invited to the fact that among church members resident in the community, those baptized as infants account for more than half (60.8%) of the total. Table 13 Church Fukuda community today is perhaps to be characterized as one of somewhat less than conscious, autonomous commitment.
In point of fact, the results in tables 16-19 confirm this 
C O N T A C T WITH T R A D IT IO N A L RELIGION AND THE QU ESTION O F SUBSTANTIVE C H A N G E
The problem to be considered here is that of the nature and degree of substantive change that Christianity in the Shimo Fukuda community has experienced now that some ninety years have passed since evangelism was begun. Particular attention will be paid to the ancestral cult.
The Traditional Religious Facilities of the Household
The results of taking all the households of Shimo Fukuda, classifying them as either Christian or Buddhist, and comparing the two groups with regard to their possession of religious facilities traditional to the household, are shown in The circumstances that result in a low percentage of house kami shrines differ, however, for the Christian and Buddhist households. As mentioned above, the Christian households were established somewhat earlier than the Buddhist, 65% of the Christian households having been established during the closing decades of the Edo period. At the time they began, most of these households had a shrine for the house-kami, but on accepting Christianity during the Meiji period, they removed o p discarded this shrine along with other traditional religious facilities.24
Consequently, the percentage of Christian households possessing such a shrine remains low to the present day. It should also be indicated that the house-kami shrines of this area are constructed not of straw but of stone, so once thrown away, they are hard to replace.
As for the Buddhist households, 60.6% of them were founded, we have seen, after the opening of the Meiji period, but at this late date they generally did not establish new house-kami shrines. This is the reason for their low percentage.
The question to be considered here is: what are the reasons for the fact that both groups showed high scores with regard to having a place to venerate the ancestors? For 78.8% of the Buddhist households to indicate that they have a buddha altar is Table 21 shows, for Christian and Buddhist households, the degree of participation in the annual round of traditional religious events.
Christianity and Traditional Religious Events of the Community
The Christian events, Christmas and Easter, have been part of the Shimo Fukuda tradition for over 80 years, so they are counted here as "traditional.1 1
No attempt will be made to account for the degree of participation in each and every event, but it is remarkable that the one event for which both groups of households show the 
Christianity and the Ancestral Cult
The strong and distinctive sentiments that the Japanese people hold with regard to their ancestors has long been known. These sentiments go well beyond merely loving, respecting, and cherish ing the memory of the dead; they entail addressing the dead in prayer, regarding them with worshipful respect, and beseeching their unseen aid. When this stage has been reached, it is appro priate to speak of the "ancestral cult" （ Cf. Yanagita 1969 , Aruga 1969 , Takeda 1957 , Morioka 1959 . The position adopted in this study is that when Christians come to hold ideas about their ancestors and deceased family members that corre spond to this stage, their faith may be regarded as having under gone a substantive change.
The first question to be raised in considering whether such a substantive change has occurred is this： to what extent has the Christian concept of monotheism entered into the consciousness of Shimo Fukuda Christians? This is treated in Table 24， which presents the results of asking respondents whether they agree with the view that people belonging to his or her religious group should not worship a kami or buddha of a different religion.
For the purpose of analysis, the responses to this question are matched with the earlier responses to the question of whether the respondent's household has a place to venerate the ancestors. Since only one person in the non-Christian group said that his household had no place to venerate the ancestors, the figures for this respondent have been deleted from the analysis; the non-Christian "Total" column is used instead. (The same holds true for Table 25 .)
One point to note about Table 24 is that a majority of the Christians (52.6%), even though this rate is lower than that for the non-Christians, responded that they do not agree with the view 
Going beyond mere peripheral change, Shimo Fukuda
Christianity also gives evidence, particularly in relation to the buddha altar and its substitute, of substantive change in the direction of the ancestral cult. Again, the percentages for attitudes relating to ancestral rites suggests not only that these attitudes are closely linked to the presence or absence of ancestral cult facilities, especially the buddha altar, but also that the buddha altar continues to the present day to be a tangible power-base for the ancestral cult.
3. Consequently, the primary factor leading to substantive change in the Christianity of this community is the ancestral cult.
It may be concluded therefore that the two hypotheses presented at the outset have been verified. 2 in district no. 7 of Inba Prefecture (Habu gun, Shimo Fukuda Village). February 1873. 1 1 .Tne term nthree generations" means that the first family member to receive baptism is counted as the first generation, and that the next family members to become Christian are his or her parents, on the one hand, and children, on the other.
12. Most of the data to be considered in this section were obtained in a survey conducted for four days beginning on 10 September 1971. One part of the data, however, comes from a supplementary survey conducted on 28 November 1971.
13. The term "Christian household1 ' has a broad and a narrow meaning. The broad meaning includes the pastor and his family, even though they come from outside the community; the narrow meaning excludes the pastor and his family, limiting the term to those community households that for several generations have identified Christianity as their "household religion.1 1 In this paper, the narrow meaning will be employed. When it becomes necessary to include the pastor and his family, a different term will be used， namely, "Christian home." 14. Even though lumped together as "Buddhist households," their actual sect affiliation shows considerable variety. These sects and the number of households affiliated with each are as follows： Tendai 17，Shingon 6, Ji 3, Nichiren Shoshu (Soka G a k k a i )1、Zen (further details unspecified)1 , Jodo 1， Tenri Honmichi 1 , Shinto (Shinto funeral)1，none 1 . The reason for treating them as a single category here is that, with the exception of the two households affiliated with the Nichiren Shoshu (Soka Gakkai), all participate cooperatively in the traditional religious ceremonies. In this respect they are to be distinguished from the "Christian households.** 15. In Shimo Fukuda today there is one "Christian household" that belonged to the church up to the previous generation, but currently has no church member in the household. Despite this anomaly， it does not allow its contact with other Christian households to lapse.
16. "Financial support'1 means, of course, money given to the church through offerings, but the point to note is that most of this support derives from a system in which a treasurer is assigned to each kami and is responsible to visit each Christian household and collect money for the church on a household basis. The money thus collected is called jikyu (self-support), a term that began at an earlier time when the church, seeking to eliminate reliance on subsidies from the mission board and other churches, undertook to raise "offerings for the sake of achieving self-support." Today, however, the term simply identifies money given to the church by the Christian households.
17. The voluntary labor includes work in the ChurchT s paddyland, offering hospitality to the bishop who comes each autumn to administer confirmation rites, etc.
18. Christmas, Easter， Thanksgiving, etc. 19. A voluntary association held on completion of the major agricultural tasks of the year (planting and harvesting) as a form of recreation for the women. Its activities consists primarily of eating, drinking, and pleasant chatting.
20.
vNando role" means that on the occasion of a death, 5 or 6
persons from the affiliate dozoku and neighboring households take complete responsibility^ on behalf of the bereaved household members, for the management of everything that must be done from the wake through the funeral. 21.One may mention, for example, the neighborhood fellowship groups, the group known as kamasu nakama whose members pay condolence visits on any member who suffers bereavement, the kyode keiyaku (fraternal covenant) group in which people so inclined form bonds like those between brother and brother, and the yoi and suketo groups that have as their purpose agricultural cooperation and mutual aid.
22. In this table the first person to accept Christian faith is counted as a first-generation Christian, his or her children as second-generation, his or her grandchildren as third-generation, etc. In the case of adopted sons-in-law and brides, if they were raised in Christian families, the method of counting is the same, but if they become Christian in connection with marriages into a Christian household, they are counted as first-generation Christians. It is to be noted that this method of counting differs from that employed in Table 7. 23. O f the 8 Christian households possessing such a substitute, only 1 has a cross-engraved mortuary tablet. This kind of item may also be found, to cite one example, among Christian households belonging to the Roman Catholic HoT onji Church, a mountain village church located within the city limits of Fukuchiyama. In the case of Ho!onji Church, since the church authorized the establishment of a mortuary chapel as part of its evangelistic strategy, it may be inferred that the percentage of Christian households possessing tablets of this kind is so high as to be beyond comparison with Shimo Fukuda. See Onishi 1974, pp. 71-72. 24. Hence the oral tradition that immediately following the mass baptism of 1887, the banks of the brook in the Shimozutsumi section of Shimo Fukuda were covered with piles of discarded kami altars and buddha altars (recounted by OGAWA Asa, a resident of the community). For further details, see Nishiyama 1972 Nishiyama , 1973 25. According to a 1964-1966 survey conducted by Morioka, the percentages of households with buddha altars were found to be 92% in a rural village in Yamanashi Prefecture, 69% in a commercial area of Tokyo, and 45% in a residential area of Tokyo. See Morioka 1970a, pp. 113-159. [It may be appropriate to add a word here about the buddha altar. The term "buddha altar" is a direct translation from the Japanese butsudan. This expression is often translated "Buddhist altar," but I regard the lower case form as better for two reasons. First, it is closer to the original' which refers not to the Buddha in particular but to buddhas in general. Second, despite the terminological and customary linkage with institutional Buddhism, the buddha altar is first and foremost a "home" fop the ancestral spirits. (In Japan the general custom is to refer to any person who dies as a buddha.) Hence it is quite possible fop Japanese Christians wishing to honor their ancestors to install not a Buddhist but a buddha altar. Cf. note 26. Transl.] 26. O f 6 Christian households that built new houses, 3 did so in 1970 (1 installing a buddha altar, 2 a substitute), 3 between January and September 1971(2 installing a buddha altar,1 a substitute). If the buddha altars in the new houses belonging to the Christian households are compared with those in the Buddhist, it is apparent that the former are less elaborate. One Christian household, despite having purchased a small altar，felt that it had to much of a "Buddhist taint," so they sent it back and replaced it with a simpler altar. 
